This study analyzes worldviews and religious beliefs and practices in the Cape Flats area of Cape Town, South Africa, using a mall intercept survey of n=513 visitors to five shopping centers. Variables considered included demographic characteristics, measures of religiosity and religious pluralism, participation in religious activities, and supernaturalism (both related and unrelated to a traditional Christian-Abrahamic worldview). The majority (69.4%) of respondents identifies as Christian, though denominational affiliation is very diverse. The other two prevalent religious affiliations are the African Traditional Religion (16.4%) and Islam (11.7%). Only 1.6% of the respondents selfidentified as non-religious, a smaller percentage than has been found in research on Cape Town as a whole or South Africa nationally. The degree of self-reported religiosity, participation in religious activities, and belief in supernatural phenomena are all high. Associations between demographic characteristics and religion and worldview variables are analyzed in detail.
Background
Inasmuch as this study concerns a survey on religion and worldview, a good place to begin is with working definitions of these two terms. While religion is a concept sometimes considered 'resistant to definition' (Adriaanse 1999) , many attempts at a definition have been made. Durkheim famously defined religious phenomena as consisting of beliefs and practices -'obligatory beliefs, connected with clearly defined practices which are related to given objects of those beliefs' (Durkheim [1899 (Durkheim [ ] 2011 . Neville (2018:19) offers a heuristic, anthropologically oriented definition of religion as 'human engagement with ultimacy'. This is a good working definition for this empirical study, which explores the extent to which certain theoretical and normative notions of religion are reflected in 'lived religion' or 'religion from below', that is, religion 'as expressed and experienced in the lives of individuals ' (McGuire 2008:3; Sremac & Ganzevoort 2017:5) in a particular local context.
The concept of worldview is important in a contemporary religious discourse. Numerous researchers have offered definitions of the term 'worldview'. For Barna (2003:6) , a worldview is a 'framework' enabling an 'understanding of how life works and the best options to pursue'. While some conceptualize worldview in terms of a set of propositions that one espouses (Barna 2003; Keys 2004; Lanier 2010) , others argue that worldview is an ontological reality that goes beyond a set of propositions. A worldview is sometimes expressed in terms of a series of existential questions that it addresses (Wright 1992; Sire 2004; Collins 2006) .
The past several decades have witnessed downward trends in the religious affiliation and participation in most Western countries. The secularizing trend in the West has generally been accompanied by a decline in belief in the transcendent and supernatural (Barna 2003; Houtman & Aupers 2007) . Such changes may be related to 20 th -century developments such as postmodernism and, in a specifically Christian context, demythologization. Postmodernism has caused traditional worldviews to become relativized and localized (Harris 2004) . Demythologization is a Christian hermeneutical program championed by Bultmann ([1941 Bultmann ([ ] 1984 , who has strongly influenced contemporary Western Christian worldviews. Demythologization involves the reinterpretation of mythical biblical language deemed incompatible with a scientific worldview (e.g. resurrection, demon-possession) in existentialist terms.
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. The Cape Flats area represents an interesting population for religious studies not only due to its rich cultural diversity but also due to its resilience against the backdrop of a painful history of oppression. The role of religiosity in collective healing from racebased marginalization has also been documented in other contexts (eg. Johnson 2016) .
There has been a dearth of demographic research on religion and worldview in South Africa, relative to Western countries. Statistics South Africa dropped religious affiliation from its census questionnaire prior to the 2011 census because '[t]he question on religion was low on the list of priorities as informed by the users of census data' (Statistics South Africa 2011a). Statistics South Africa's annual General Household Survey revived the religious affiliation question in 2013 (together with one frequency-ofreligious-observance question) but dropped it again in 2016 (Statistics South 1 These labels are placed in inverted commas throughout the essay to acknowledge that classifying people according to 'race' or 'population group', while still unavoidable in demographic research due to the lingering socioeconomic legacy of apartheid, is problematic and risks perpetuating ethnic stereotypes. Africa 2016; cf. also 2017; Schoeman 2017). The All Media and Products Survey, a now-defunct annual South African market research survey, asked respondents which religion, if any, they belong to, and for those who selected 'Christian', they asked their denomination (South African Audience Research Foundation 2014:65). Affiliation alone in any case provides little insight into worldview and religious practices. A detailed demographic research on religion is useful, not only for social scientists, but also for faith communities, who can thereby assess their success in engaging with and transforming the society around them (Theron & Lotter 2009 ).
In the Cape Town Metropolitan Municipality subsample of the 2015 General Household Survey, the most popular responses to the religious affiliation question were Christian (82.3%), Muslim (8.0%), Traditional African Religion (3.8%), and Nothing in Particular (3.1%) (authors' own analysis of Statistics South Africa data). The objective of this study is to accurately profile the religion and worldview of the Cape Flats population according to several variables, namely: Religious affiliation and practices, religiosity and pluralism, and supernaturalism. A further objective is to investigate associations between these variables as well as their demographic predictors. The underlying hypothesis is that the Cape Flats population is highly religious and dominated by a worldview that accommodates supernaturalism.
Methods

Survey instrument
A standard battery of demographic items (sex, age, race, home language, nationality, and education level) was used, borrowed mainly from the South African 2011 census questionnaire (Statistics South Africa 2011b). A screening question was used to exclude respondents below the age of 15. For religious and denominational affiliation questions, categories were taken from the South African 2001 census results (City of Cape Town 2015). Questions about frequency of attendance at religious services, prayer, and reading of a sacred text were based on the International Social Survey Program questionnaire on religion (ISSP Research Group 2012).
Numerous researchers have proposed measures of religiosity and spirituality, as well as related attributes such as fundamentalism and pluralism 2 . The questionnaire used in this study included two items on religiosity and spirituality based on the ISSP Research Group (2012:12) : 'I consider myself to be a religious person' and 'I consider myself to be a spiritual person'. Four questions about religious pluralism were taken from Vermeer and Van der Ven (2004:45) , including 'The only way to true salvation is given to mankind in my religion' and 'Religions are all equal; they are all directed at the same truth'.
Instruments designed to measure one's idea of God are also abundant 3 . Our questionnaire included one item from Zinnbauer, Pargament, Cole, Rye, Butter, Belavich, Hipp, Scott and Kadar (1997:564) which categorizes belief in God as theistic, deistic, pantheistic, agnostic, or atheistic. Measurement scales designed to measure belief in the supernatural (or specific aspects thereof) can likewise be found in numerous sources 4 . The questionnaire included nine items (listed below in Figure 2 ), adapted from Jong, Bluemke and Halberstadt (2013) that collectively measure what we term Christian-Abrahamic supernaturalism. The items were designed to discern nuanced differences in belief within a majority-Christian population and therefore reflect a degree of religious bias, which is not, however, intended to imply the normativity of Christianity. The '-Abrahamic' suffix indicates that most of these items are also applicable to the other Abrahamic religions, Islam and Judaism.
These were followed by five questions about other supernatural phenomena (eg. 'People who practice witchcraft can have magical powers'; 'It is possible to communicate with the dead'; 'The ancestors provide guidance in the lives of those who are still living'). These were drawn or adapted from the 2 Cf. Smith, Hout & Marsden (1972 -2012 ; Batson (1976) Group (2012:6) and Pennycook, Cheyne, Seli, Koehler and Fugelsang (2012:340) .
ISSP Research
With the exception of the age question, the questionnaire consisted entirely of closed-choice questions and thus yielded quantitative, categorical data. The response rating scales for opinion or belief items consisted of a fivepoint Likert scale with a midpoint. The questions eliciting an opinion or orientation used a 'Strongly Agree/Agree/No Opinion/Disagree/Strongly Disagree' scale. Questions involving the veracity of a proposition used a 'Definitely True/Probably True/Can't Choose/Probably False/Definitely False' scale. Response categories were designed, based on the recommendations of Garland (1991) , Preston and Colman (2000) , and specifically Weijters, Cabooter and Schillewaert (2010) .
Sampling methodology
Mall intercept method
Although less well-known in social science research than household, telephone, and internet surveys, the mall intercept method is a widely used survey technique in consumer research (Sudman 1980:423) . The underlying principle of this method is that a relatively large proportion of the population of a residential area could be encountered with non-zero probability at the local mall. This allows one to draw a quasi-random sample from this population. The main advantage of the mall intercept method is its cost-effectiveness (low travel and telecommunication expenses). Besides cost, the security risks of household surveys in high-crime areas, and the logistical difficulties with limiting a telephone or internet survey to a local population, made the mall intercept method an ideal option for the present study.
This method does have its disadvantages. There are challenges relating to shoppers' time constraints and lack of privacy, which may result in high non-response rates (Bush & Parasuraman 1984) . Moreover, it is difficult to obtain a representative sample because of the lack of a sampling frame and because different members of the population have different probabilities of being at the mall. Indeed, for some people (eg. shut-ins) this probability is zero. For these reasons, Sudman (1980:424) cautions that 'shopping center samples will continue to have somewhat larger biases than careful household area or telephone probability samples'. However, various methods of reducing selec-tion bias in mall intercept surveys have been proposed (Sudman 1980; Blair 1983; Bush & Hair 1985; Nowell & Stanley 1991) . Sudman (1980:426) states that 'careful sampling necessitates counting customers as they pass a specified point'. In this study, enumerators, after finishing a questionnaire, approached every fourth individual that passed a specified line on the floor inside the entrance. This eliminated any personal judgment in participant selection. Sudman further notes that the characteristics of people visiting shopping centers vary due to the time of the year, the day of a week or month, the time of day, weather conditions, etc. In this study, the data collection took place both on weekdays and Saturdays, spread over a two-month period (March to May). However, the timetabling was not completely random, because enumerator availability was constrained by university lecture timetables. At shopping centers with multiple entrances, enumerators rotated randomly between entrances. The management at five shopping centers in the Cape Flats was approached and they agreed to allow the survey to take place on their premises. These were Airport Shopping Centre (Belhar), Westgate Mall (Mitchells Plain), Gugulethu Square (Gugulethu), Philippi Plaza (Philippi), and Charlesville Mall (between Valhalla Park and Gugulethu).
Sample size
Most of our measurements were taken on an ordinal or nominal Likert scale with more than two response choices. Thompson (1987) provides a method for selecting a sample size to ensure that the resulting multinomial proportions can be estimated within a specified margin of error with a specified confidence level. Using R statistical software (R Core Team 2018), Thompson's method was used to calculate the smallest sample size necessary to achieve a given margin of error with 95% confidence (cf. Table 1 ).
Margin of error (d) Sample size (n)
12,736 0.02 = 2% 3,184 0.03 = 3% 1,416 0.04 = 4% 796 0.05 = 5% 510 
Non-response
Non-response occurs when a customer is selected and approached, but they decline to participate. Hornik and Ellis (1988) warn that the mall intercept method is subject to high non-response rates and suggest remedial techniques. Despite implementing these recommendations, this study faced a very high non-response rate of 72.9%. This is clearly a significant source of error in the statistical estimates. However, it should be noted that respondents were not informed about the topic of the survey until after agreeing to participate -it is therefore unlikely that non-response decisions were determined by attitudes towards religion. More likely, the high non-response rate was driven by customers being preoccupied or hurried, or misinterpreting the enumerator as a salesperson and hence dismissing their request summarily. Thus, there is no reason to suspect that the non-response rate has seriously biased statistical estimates pertaining to religious affiliation, beliefs, or practices. Enumerators in this study were trained to refuse those who offered to participate without being selected, to avoid the problem of volunteer bias (Hornik & Ellis 1988) , which is an opposite but equally serious problem to non-response bias in survey research.
Enumerators
Questionnaires were enumerator-administered. The enumerators for the study consisted of a 31-year-old 'White' male lecturer and four university students, ranging in age from 21 to 26. The students included three males and one female, three 'Black Africans' and one 'Coloured' person. Enumerators received half a day of training to familiarize themselves with the purpose and methodlogy of the study, as well as the structure and content of the questionnaire. A pilot survey was conducted at an entrance to a building on a university campus to allow an opportunity for honing sampling and interview skills. The students were instructed to administer the questionnaire entirely in English, if possible. However, if the respondent could not understand the questions in English, the enumerator was allowed to clarify it in the respondent's mother tongue, where possible. Smith and Hyman (1950) were among the first to discuss the biasing effect that an interviewer may have on interviewee responses, known as the interviewer effect. By adhering to techniques such as those proposed by Dohrenwend, Colombotos and Dohrenwend (1968) , Cannell, Miller and Oksenberg (1981) , and Fowler (1990) , interviewer effects can be mitigated but not eliminated, since even the interviewers' race and sex can affect responses (Cotter, Cohen & Coulter 1982; Huddy, Billig, Bracciodieta, Hoeffler, Moynihan & Pugliani 1997) . A comparison of results across enumerators (not reported herein) suggests that some interviewer effect was present in this study.
Results and discussion
This section first profiles the demographic and religion/worldview characteristics of the study population and then undertakes a statistical analysis of associations between the variables. All graphs and statistics were produced, using R statistical software (R Core Team 2018).
Demographic profile
The sample of n=513 respondents was roughly equally distributed across the five malls. Table 2 summarizes the demographic characteristics of the sample. The sample is almost equally split between males and females and predominantly made up of younger people (median age=27). The sample consisted almost entirely of people who self-identify as 'Black Africans' or 'Coloureds'. A slight majority of respondents identified isiXhosa as their home language, while Afrikaans and English made up almost all of the remainder. Less than half of the respondents have completed secondary school and only 13% have a tertiary qualification. Due to the denominational diversity within Christianity, Christian respondents were asked to indicate their denominational affiliation. Eleven denominations garnered more than 2% among Christians and the 'Other' category comprised 10.6%. The three most popular denominations are Apostolic (including the 'New' and 'Old' Apostolic Churches) at 23.1%, Pentecostal at 16.6%, and Zion Christian Church (ZCC) -the largest Africaninitiated Christian group in South Africa (Oosthuizen 1997 ) -at 9.1%. With the order of Pentecostal and ZCC reversed, these were also the three largest denominations in South Africa as a whole, according to the 2001 census (Department of Government Communication and Information System 2011).
Religion and worldview profile
There is a strong culture of religious activity in the Cape Flats. 51.2% of the respondents report that they attend religious services at least once per week, which is very close to the 53.2% figure obtained in the 2015 General Household Survey for Cape Town as a whole (Statistics South Africa 2016; authors' own analysis). Only 12.8% attend a religious service less than once a year or never. About half of the respondents report that they pray several times per day, and three-quarters pray at least once per day. The reading of sacred religious texts is less prevalent: Only about one-third report doing so at least once per day, while nearly 70% report doing so at least once per week. Six items on a five-point 'Agree/Disagree' Likert scale -adapted from the ISSP Research Group (2012) and Vermeer and Van der Ven (2004) -were used to assess respondents' self-assessed degree of religiosity and spirituality as well as religious pluralism versus exclusivism. The results, displayed in Figure 1 , indicate that over 80% of the respondents agree or strongly agree that they consider themselves as religious. A slightly lower percentage (79%) agrees or strongly agrees that they consider themselves spiritual. One certainly does not find the 'spiritual-but-not-religious' dichotomy that has been observed in Western Europe (Houtman & Aupers 2007) . Concerning religious pluralism and exclusivism, many respondents agree that their religion is the only way to true salvation and that other religions contain only part of the truth, but simultaneously agree that different religions are different ways to the same salvation and that religions are all directed at the same truth. Many respondents seem to hold these viewpoints in tension, affirming the unique merits of their own religion while not wishing to denigrate other religions. Christian-Abrahamic supernaturalism was measured using a nine-item scale adapted from Jong et al. (2013) . Results (shown in Figure 2 ) indicate a high degree of Christian-Abrahamic supernaturalism. Most respondents believe that supernatural phenomena such as God, Satan, angels, demons, a/the Holy Spirit, immortal souls, heaven, hell, and miracles are real. A belief in other supernatural phenomena (witchcraft/magic, communication with the dead, foretelling future, ancestral guidance, and star signs) was less pronounced (Figure  3 ), although -with the exception of star signs -all of these phenomena were considered definitely or probably real by a majority of respondents. 
Characteristic
Associations between demographic characteristics and religion or worldview indicators
In this section, various statistical methods are used to test for associations between the demographic characteristics and religion or worldview indicators, and between different religion or worldview indicators. For statistical details of the methods used (which are all nonparametric), see Agresti (2002) , Conover (1999 ), Jonckheere (1954 ), and Dunn (1964 . Due to the large number of hypothesis tests conducted in this study, a conservative significance level of 0.001 has been used throughout in order to avoid excessive accumulation of type I errors. Thus, only when the p-value of a test for association is below 0.001, the null hypothesis is rejected and an association found to be present. A summary of all detected associations is given in Table 6 .
Associations between demographic characteristics and religious activities
Using the Cochran-Armitage trend test, no significant association was found between the frequency of attendance at religious services and sex (p-value= 0.0039). However, when Muslims are excluded from this analysis on the grounds that some Muslim communities discourage women from attending Friday prayers at mosques (Sayeed 2001) , the association is statistically significant (p-value=7.6x10 -5 ), suggesting that non-Muslim women attend religious services more frequently than non-Muslim men. The data suggest that females (across all religious affiliations) pray more frequently than males (pvalue=1.5x10 -4 ). However, there is no evidence of a difference between the sexes in the frequency of reading sacred religious texts (p-value=0.48) . No associations were found between the three indicators -frequency of attendance at religious services, prayer, and reading of sacred texts -and other demographic variables such as population group and education level.
Kendall's nonparametric correlation coefficient was used to test for an association between religious behaviors and age. There is insufficient evidence to claim a positive association between age and frequency of attendance at religious services (p-value=0.17) or between age and frequency of reading sacred religious texts (p-value=0.0057), but the data do suggest a positive association between age and frequency of prayer (p-value=6.1x10 -11 ).
Associations between demographic characteristics and religious affiliation
Statistical tests were conducted for the association between religious affiliation and certain other demographic and religiosity variables. Only three religious affiliations were considered (Christianity, African Traditional Religion, and Islam) due to the low frequencies of other affiliations.
The Pearson chi-squared test for independence was used to check for an association between religious affiliation and other demographic variables (sex, education level, population group). No association was found between religious affiliation and sex (p-value=0.15) or between religious affiliation and education level (p-value=0.24 ). However, a strong association was found between religious affiliation and population group (p-value=7.2x10 -27 ). Specifically, 100% of respondents who self-identified as African Traditional Religion were 'Black Africans' and 86% of respondents who self-identified as Muslim were 'Coloureds'. Respondents self-identifying as Christian were more evenly divided between population groups.
The Kruskal-Wallis nonparametric rank sum test was used to check for any difference in frequency of the religious behavior between the three religious affiliations, and if a difference was detected, multiple comparisons were conducted using Dunn's test with the Holm correction of familywise error rate. For attendance at religious services, the null hypothesis of no difference in frequency across religious affiliations was rejected, using the KruskalWallis test (p-value=1.7x10 -5 ). Dunn's test found that both Christians (pvalue=3.8x10
-5 ) and ) attend religious services more frequently than African Traditional Religionists, but no significant difference was found between Christians and Muslims (p-value=0.34). As for prayer, the null hypothesis of no difference in frequency across religious affiliations was rejected, using the Kruskal-Wallis test (p-value=4.7x10 -4 ). Dunn's test found that Muslims pray more frequently than both the African Traditional Religionists (p-value=7.1x10 -4 ) and Christians (p-value=8.0x10 -4 ), likely due to diligent observance of the Islamic pillar of ṣalāt. No significant difference was found in prayer frequency between African Traditional Religionists and Christians (p-value=0.29). For the reading of sacred religious texts, the null hypothesis of no difference in frequency across religious affiliations was rejected, using the Kruskal-Wallis test (p-value=3.4x10 -5 ). Dunn's test found that Muslims read sacred religious texts more frequently than African Traditional ), but found no statistically significant differrence in frequency of reading sacred religious texts between Muslims and Christians (p-value=0.0021) or between Christians and African Traditional Religionists (p-value=0.010). The Kruskal-Wallis test found no significant difference between the religious affiliations in a self-reported degree of religiosity (p-value=0.78) or in a self-reported degree of spirituality (pvalue=0.64). In summary, while adherents to the three main religions represented in the Cape Flats appear not to differ in the degree to which they consider themselves religious or spiritual, Muslims appear to participate most frequently in the religious behaviors measured, particularly prayer.
Predictors of Christian-Abrahamic supernaturalism
In order to analyze the degree of Christian-Abrahamic supernaturalism, responses for each of the nine relevant questions were scored numerically (Definitely true=4, Probably true=3, Can't choose=2, Probably false=1, Definitely false=0) and these scores were aggregated for each respondent, giving an overall score between 0 and 36, with a higher score representing a stronger degree of belief in these phenomena. Associations between these aggregated supernaturalism scores and certain demographic and religion variables were then tested, using the Kruskal-Wallis test and, where necessary, Dunn's multiple comparison test. No difference in degree of Christian-Abrahamic supernaturalism was found between the sexes (p-value=0.42), between people who had completed secondary school and those who had not (p-value=0.81), or between population groups (p-value=0.0018). Using Kendall's nonparametric correlation coefficient (since the Kruskal-Wallis test is not appropriate for numeric independent variables), a positive association was found between the degree of Christian-Abrahamic supernaturalism and age (p-value=8.6x10 -8 ).
Turning to the association between the degree of Christian-Abrahamic supernaturalism and other religion variables, the finding from the KruskalWallis test was that supernaturalism scores are not the same across all religious affiliations (p-value=1.2x10 -5 ). Christians specifically tend to have higher Christian-Abrahamic supernaturalism scores than African Traditional ). The differences between ) and between Muslims and African Traditional Religionists (pvalue=0.051) were not statistically significant. The individual Christian-Abrahamic supernaturalism items on which Christians and African Traditional Religionists had the greatest degree of difference in belief were the existence of a real place called hell, and, to a lesser extent, the existence of a real place called heaven, and the existence of good spiritual beings that might be called angels.
The Jonckheere-Terpstra test for ordered differences was used to check for an association between religiosity and degree of Christian-Abrahamic supernaturalism. Only self-identifying Christian and Muslim respondents were included in this analysis to avoid confounding a religiosity-supernaturalism association with the association between supernaturalism and religious affiliation just noted. No statistically significant positive association was found between a self-reported religiosity and Christian-Abrahamic supernaturalism score (p-value=0.038), but a statistically significant positive association was found between the self-reported spirituality and Christian-Abrahamic supernaturalism score (p-value=5.1x10 -4 ) , that is, Christian and Muslim respondents who consider themselves more spiritual are more likely to believe in supernatural aspects of a Christian-Abrahamic worldview. No association between the frequency of attendance at religious services and Christian-Abrahamic supernaturalism score (p-value=0.027), or between the frequency of reading sacred religious texts and Christian-Abrahamic supernaturalism score (p-value=0.094) was detected, although a positive association between the frequency of prayer and Christian-Abrahamic supernaturalism score was found (p-value=2.6x10 -5 ). This indicates that Christians and Muslims who pray more frequently tend to believe more strongly in supernatural aspects of a ChristianAbrahamic worldview.
Predictors of other supernaturalism
A separate analysis was undertaken of those supernaturalism items not necessarily related to a Christian-Abrahamic worldview (the efficacy of witchcraft/magic, possibility of communication with the dead, possibility of ancestral guidance of the living, possibility of foretelling the future, and the effect of a person's star sign on their future). Some of these items are related to African Traditional Religion, but the scale was not conceived of specifically with this religion in mind; hence its generic name 'other supernaturalism' (which is not intended as a value judgment). An 'other supernaturalism' score was obtained by scoring and aggregating responses to the five 'other supernaturalism' items, giving an overall score between zero and 20, with a higher score representing a stronger degree of belief in these phenomena. Using the Kruskal-Wallis test, it was concluded that there is no difference in degree of other supernaturalism between the sexes (p-value=0.13) or between people who had completed secondary school and those who had not (p-value=0.82). Using Kendall's nonparametric correlation coefficient, no association was found between the degree of other supernaturalism and age (p-value=0.46 ). However, a strong association was detected between the other supernaturalism score and population groups (p-value=5.0x10 -17 ), with 'Black Africans' scoring higher than the 'Coloured' people. This ethnographic difference is not reducible to differences in religious affiliation alone, since this association was found even between 'Black African' Christians and ' ). It most likely indicates the influence of ancestral rituals on the religious experience of self-identifying 'Black African' Christians in the Cape Flats. A statistically significant difference was found between 'Coloured' and 'Black African' respondents for all of the individual 'other supernaturalism' items, except for the star sign item.
An association between other supernaturalism scores and religious affiliation was also found ). African Traditional Religionists had the highest other supernaturalism score, followed by Christians, while Muslims had the lowest; all of these differences were statistically significant. The African Traditional Religionists had stronger beliefs than other religions in the efficacy of witchcraft/magic and the possibility of guidance from deceased ancestors. Christians also had stronger beliefs than Muslims in the efficacy of witchcraft/magic and the possibility of foretelling the future. 
Conclusion
Broadly speaking, the contribution of this study is twofold. First, it explores the use of the mall intercept sampling methodology for profiling the religious beliefs, practices, and worldview of a population in a developing world context, where other modes of data collection are either very expensive (household surveys) or impractical (telephone or internet surveys). This method was found to be a feasible and cost-effective means of conducting a religion survey. However, further research is needed to find ways to improve the response rate specifically in the context of the South African shopping mall. Second, the study contributes to an enhanced understanding of the religious beliefs, practices, and worldviews of residents of the Cape Flats. The data suggest that the majority of the study population self-identify as Christian, with sizable minorities of African Traditional Religionists and Muslims. A strong culture of prayer, reading of sacred texts, and attendance to religious services persists in the Cape Flats. The participation in these particular religious activities appears to be more pronounced among Muslims than adherents to other religions, and more pronounced among the old than the young. A belief in supernatural phenomena, particularly those traditionally identified with a Christian-Abrahamic worldview, appears to be highly prevalent in the Cape Flats, and is positively related to age.
That frequency of prayer is also positively associated with age may just hint at a decline in religiosity on the horizon. Broadly speaking, however, it is obvious that the Cape Flats area has not experienced the sharp decline in self-reported religiosity, participation in religious activities, and a belief in supernatural phenomena that has been documented in Western countries over the past few decades. The majority of residents are consciously and actively religious and spiritual people who retain a strongly supernatural worldview. Given the unabated vitality of religious expression and experience detected in this study, future research ought to explore the role of lived religion in the Cape Flats communities' resilience in the face of past and present forms of oppression and marginalization.
